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the more sumptuous things, if all select the simpler? Men, bv 
Í would say, if they make use of them impartially and in- Y 
differently. But if it be impossible for all to exercise self- 
restraint, yet, with a view to the use of what is necessary, we 
musi seek after what can be most readily procured, bidding a 
idulberation,..Praxis,;and Psychotherapy 
4 In fine, me! ae ‘Don Chinula' ES off | ornaments 
as girls’ gewgaws, rejecting adornment itself entirely. For 
they ought to be adorned within, and show the inner woman 
beautiful. For in the soul alone are beauty and deformity 
shown. Wherefore also only the virtuous man is really 
beautiful and good. And it is laid down as a dogma, that 
only the bepuéjful is an nd cgllence, alone appears 
through ¡Libera 1on E IS ation... flesh, 
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the character like a beam of lieht-sleams in the form. For 
the beauty of each plant and animal consists in its individual 
excellence. And the excellence of man is righteousness, and 
temperance, and manliness, and godliness. The beautiful 
man is, then, he who is just, temperate, and in a word, good, 
not he who is rich. But now even the soldiers wish to be 
—_tecked with gold, not having read that poetical saying: 
“With childish folly to the war he came, 
Laden with store of gold.” : 
But the love of ornament, which is far from caring for 
virtue, but claims the -body-for itself, when the love of the 
beautiful has changed to empty show, is to be utterly expelled. 
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El número que ahora aparece completa el quinto año de 
publicación de Apuntes. Al mirar hacia el pasado, nos parece 
sorpendente que un sueño concebido sin dinero y con tan 
escasos recursos haya florecido como lo ha hecho. Señal de ese 
florecimiento es el presente número. En él vemos ir tomando 
forma dos de los propósitos con que soñamos en aquellos días 
ya lejanos. El primero es que la revista visitara repetidamente 
temas de interés para el pueblo hispano. El artículo sobre el 
movimiento de santuario por Fernando Santillana, continuación 
del que apareció en el número anterior, es señal de ese diálogo 
creciente, pues ya son varios los artículos que hemos publicado 
sobre la visión teológica del "extranjero" y otros temas 
relacionados. 

Nuestro segundo propósito era ir ampliando constantemente 
el círculo de autores y lectores de Apuntes. El presente 
número es también índice del grado en que esto se va logrando. 
En él aparece el primer artículo de Rafael Catalá, conocido 
poeta y ensayista, autor de cinco libros de poesía, y actual- 
mente editor del "Index of American Periodical Verse." El 
tercero de nuestros autores, Don Chinula, representa la 
primera contribución a nuestra revista desde una perspectiva 
africana. Natural de Malawi, abogado y teólogo con amplia 
experiencia en la defensa legal de los desamparados, en el 
hecho mismo de escribir para nuestra revista Chinula muestra 
la relación ineludible entre los temas de interés hispano y los 
de otras perspectivas del Tercer Mundo. 
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Liberation and Education 
Rafael Catala 


Solera theology is a cultural synthesis that has resulted 
in a major contribution to world culture in this century. Just as 
in the Middle ages the works of Saint Augustine and Saint 
Thomas Aquinas helped incorporate Plato and Aristotle into 
Christianity, Gustavo Gutiérrez's synthesis is a contribution 
that is doing the same with the work of Marx. Liberation 
theology, like any other contribution, provides a new and more 
realistic way of interpreting and dealing with reality. Thus it 
evolves according to the needs and cultural differences of the 
users. This is why liberation theology transcends Gutiérrez, 
just as quantum physics transcended Einstein. 


It is important that we look, however briefly, at the way in 
which this new vision of the world is transmitted, namely, 
education. The education of the oppressed must not continue 
with old systems that do not meet our learning needs. If we use 
the "old wineskins," the transformation that liberation theol- 
ogy brings with it will not be complete. Major historical events 
do not happen in isolation, but they come in clusters because 
any such event is only a part of a new order of things. Thus, a 
few years before the publication of Gutiérrez's book, Paulo 
Freire published his educational theories about the education 
of the oppressed. He led the way as to how to educate the new 
man and woman that were emerging in Latin America and the 
Third World. Because we need a firm grasp of these tools, I 
have devoted the first of these two articles to a discussion of 
what I think is the meaning of education that we should strive 
for and demand from the teachers of our children. | 


Education vs Instruction 


"Anyone can instruct. But educate —only one who is a living 
gospel can do that." These words of the philosopher and 
educator José de la Luz y Caballero (1800-62) have the same 
force today as they did when they were written, in the last 
century. They mesh with existential philosophy from Kierke- 
gaard to Unamuno and Ortega y Gasset; with the humanistic 
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psychology of Abraham Maslow or Rollo May; with the 
existential theology of Paul Tillich; and more recent still, with 
the educational theories of Paulo Freire and the liberation 
theology of Gustavo Gutiérrez. One must embody what one 
does —what one studies and teaches. One must be it incarnate. 
In one's life work, one affirms one's being. This affirmation is a 
process of becoming conscious. 


The above leads us to assert that instruction —the mere 
transmission of information— is not education. All of us possess 
memory and a series of reasoning processes by which we can 
accumulate information. Nowdays, everyone knows, and it is 
being put into practice in many places, that it is preferable to 
teach languages and certain complex concepts in primary 
school, since young children have the capacity to assimilate 
and understand them. The child is born with the capacity for 
learning the culture into which he or she is born; what is more, 
the child is born with a capacity greater than that of his or her 
parents, greater than the culture and the historical moment. 
The child is born with the capacity for adding to what has been 
created by her or his forebears. This is the evolutionary 
process, of which we are a part, and which has been shown in 
history. The evolution of consciousness is an irreversible 
process, a process that goes forward, and it makes use of 
history as experience. It cannot be repeated, although at times 
it appears to repeat itself. If we examine the process closely, 
we find that even though many major aspects are similar, 
there are some variables that make the outcome to be 
different. 


Such is the evolutionary process; and the child is the 
product of all cultural processes that have gone before. All the 
cultural processes into which the child has been born are the 
child itself. On this foundation, the child as a life-being has no 
alternative but to continue the evolutionary process of which 
he or she is a part. Education is the process through which the 
child comes to the realization that this is a fact; that is, the 
child becomes conscious. The school is the channel that 


facilitates this process. Education in its totality takes place © 


within society as a whole: within the family nucleus, in the 
libraries with their books and programs designed to awaken the 


child's creativity. And the true teacher is the crystalizing | 


agent through whom the child becomes conscious of his or her 
function in life. 
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These days, we regularly confuse "education" with "instruc- 
tion," not realizing that both are distinct parts of the same 
process. Consciousness requires, in addition, the incarnation 
of theory, ideals, and knowledge. Moreover, a true teacher 
hands the student the past and makes aware of the present, but 
also points to the future. The teacher does this by showing the 
students the questions that do not yet have an answer, and 
encouraging them to prepare themselves to find it. If we have 
memorized formulas, theories, and ideals, and can transmit 
them to others, we have become instructors. If we have 
incorporated them so that they are truly our own, then we 
have become teachers. Here we must recall the words of Luz y 
Caballero quoted earlier. 


Luz y Caballero adds that "education is not laying down a 
career for one's living; it is, rather, tempering one's soul for 
life." In today's world, this statement may have an odd ring, 
since the current belief is that education exists solely to allow 
one to get a better job, and so the part is taken for the whole. 
But let us go to the Platonic roots of the matter. Plato noted 
that it was necessary to teach children what to love, not what 
to learn; that is, if children were taught to love learning they 
would have the desire to learn everything possible, and would 
more easily reach their full potential. Now, if children are 
taught to love only literature, or only mathematics, that will 
be the limit we have placed on their capacity. When the 
evolutionary process embodied in the child begins to seek an 
outlet and an expression but finds that the means which his 
society gave him are limited or defective, we have a crisis. 
The majority of educational institutions commit that error 
today: there are those who teach a love of literature while 
unconsciously teaching also a fear of mathematics, and vice 
versa. Whatever the case, when the individual's creative 
process has been stymied, we find ourselves with any number 
of frustrated groups. Moreover, we are suffering from the 
narrowness of our present definition of "creative process." 
"Creators," we say, are by definition painters, scientists, 
poets, sculptors. We do not realize that humanity's creative 
component is inborn in every man and woman: it is the 
capacity for adding on to what has been received, according to 
a different vision. The creative gift appears in any person who 
is receptive to it. In this sense, an engineer, an administrator, 
or a bricklayer can also be a creator, along with any other kind 
of worker, artisan, peasant, office worker or technician. The 
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educational process must be designed to awaken the indivi- 
dual's creativity —no matter what the individual's position. 
Creativity can originate in the kitchen and the hospital, in 
agriculture and the factory. It can be created in the raising of 
children, if we know that the child is the creative process 
incarnate. 


Now, for this creativity to occur, the healer or the raiser 
of children, the weaver or the teacher must have become 
conscious of the creative process within, for this is the 
educational process itself; it is the consciousness-making 
process that we have been discussing. When one is conscious of 
the process that is taking place, when one loves what one does, 
one begins creating for one's own good and for the good of the 
society in which one lives. And then, in a concentric evolution, 
everyone becomes involved —from the individual to the whole 
society. Education becomes a loving whole that is self-aware: 
the engineer acknowledges the poet's importance, and the poet 
knows and respects the importance of the miner and the 
farmer. And we begin to become aware of the meaning of 
interdependence: each of us, in whichever society, functions 
as a part of one whole. The biological sciences have demons- 
trated this interdependence in a masterly manner. These days, 
we are well aware that if we destroy a part of the biological 
cycle we destroy the equilibrium of the entire life cycle. Since 
frogs, for example, keep the mosquito population down, the 
mosquito population grows if we destroy the frogs. This 
destruction also affects those animals that feed on frogs, and 
so on, until we arrive at the higher ranks of the animal 
kingdom, and at human beings. Our consciousness of the 
interdependence in the plant and animal kingdoms leads us, as 
we become conscious, to realize that we are part of the same 
process, and not only biologically, but socially as well. 


Without education's consciousness-making process, the 
child grows up paralytic, coming to asume that learning is the 
mere accumulation of details, a process in which he or she only 
receives, and does not participate. The child thus never 
realizes that details —data and information— are merely tools 
in the game, that they are to be used or, better still, added to. 
Details stripped of the principle that moves them and 
_ transforms them are lifeless things. Once the individual sees 
~~ the creative principle in education, he or she can add to fields 
such as agriculture, cooking, engineering, literature, educa- 
tion, mining —and add as well to the land, the factory, or the 
store where he or she works ... Just imagine the wealth of 
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cooking traditions among blacks, Hispanics, Navajos, Filipinos, 
etc., and wonder why cooking schools have not emerged from 
these oppressed societies. We have to keep the tradition and 
add to it. The same can be said of the sciences and philosophy. 
Third World peoples know very little of the past and present 
contributions of our scientists and philosophers. We must teach 
our students about them, write books about them, and 
encourage our students to make a greater contribution even 
than their predecessors. 


In the Americas, we have suffered from a myopia regarding 
what is our own. We have idealized all things European and 
belittled those Navajo, Incan, Mayan, African, Iroquois, and 
Creole things which exist in our own culture. I am not asking 
that we deny European things; but I am asking that we not 
place them above what is ours. If we have been myopic about 
what is ours, it has been because of our ignorance about 
ourselves —not because of any inferiority of those things which 
are our own. We have been taught to see French cooking as 
superior. Just watch television advertisements, and one will 
see our own food as something less, something we do not show 
off on special occasions. On special occasions we drink 
champagne over our national wines. José Marti saw this in 
1891, when he told us in his essay "Nuestra América" that "the 
European university must yield to-the American university. 
American history from the incas on must be placed at our 
fingertips, even at the expense of the history of the magis- 
trates of Greece. Our Greece is preferable to a Greece that is 
not our own." 


The educational process must be guided by the principle of 
integration of knowledge and conscious ethical awareness 
(consciousness not only of principles themselves but of their 
practice in the creative perspective of being human) —these 
must guide the educational process. Knowledge of the world 
must go hand in hand with knowledge of oneself —at the 
personal level and at the social and American, or continental, 
levels as well. Up to the present day, the latter has been 
nearly nonexistent. Europe has been idealized, and America 
—black, Hispanic, Maya, Sioux— denied. a 


If we go back to Luz y Caballero, we will see that 
"tempering one's soul for life’ means that the soul, "tempered 
for life," not only has a career for living, but has the capacity 
for living in all the existential magnitude and meaning of the 
world: the capacity for living in the fullness of that soul's 
capacity. The American who lives in the fullness of his or her 
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capacity lives in the fullness of America, the America that he 
or she is. 


The thinkers that I have mentioned saw the roots of the 
matter —and modern pedagogy has been rediscovering them and 
theorizing on them. If the buildings, materials, and facilities of 
education are important —and it cannot be denied that they are 
extremely so— the consciousness behind them, the conscious- 
ness that makes use of them, is more important still. If 
"teachers" are concerned only with instructing, they have not 
yet internalized instruction. The teacher who has internalized 
instruction educates. The teacher who educates shows his or 
her students not only the leaves, branches and trunk of the 
tree, but also the roots, earth, air, sunlight, and water, and 
their role in everything the tree embodies, and the role of the 
child and the teacher within this whole. And only then does 
the child begin to understand that he, or she, and the tree are 
one. 


Resumen 


El presente ensayo, a base del contraste que Luz y 
Caballero hizo entre educar e instruir, sostiene la necesidad de 
que la tarea educacional entre nuestro pueblo incluya las 
tradiciones y valores de las culturas ancestrales africanas y 
americanas que forman parte de lo hispano-americano. El 
educando es visto como parte de un sistema que incluye la 
realidad toda, y la tarea de educarle como la de hacerle ver 
esa realidad en modos que afirmen su propia dignidad y 
tradiciones. 
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¿Refugiados económicos, o víctimas? 
Fernando Santillana 


E concepto de lugares de refugio o de "santuario" se 
encuentra en la porción hebrea de la Biblia: Números 35:9-34, 
Deuteronomio 19, y Josué 20:1-9. Estos pasajes han sido 
tradicionalmente la armazón teológica para el concepto de 
santuario. En ellos vemos que es Yavé quien habla a Moisés y a 
Josué ordenando la instauración de ciudades específicas que 
sirvan como santuario o ciudades de refugio para aquellas 
personas perseguidas cuyas vidas estén en peligro. 


En los pasajes bíblicos citados arriba tenemos que el 
refugio o santuario es otorgado a individuos que han causado 
una muerte involuntaria. Si analizamos la situación de los 
refugiados centroamericanos, tenemos que llegar a la conclu- 
sión de que casi todos ellos son inocentes de muerte alguna, 
voluntaria o involuntaria. 


Esto es irónico, pues son ellos quienes son víctimas de un 
sistema que los oprime. Los han explotado por generaciones, y 
están en una zona de guerra donde las torturas y la muerte los 
asecha a diario. Ellos son las víctimas. 


Todo esto nos lleva a pensar que quizá la armazón teológica 
del santuario no se les aplique correctamente a tales refugia- 
dos, ya que ellos no han cometido muerte. Mejor será subrayar 
que en los libros de la biblia, tanto en los antiguos libros 
hebreos como en los cristianos, aparece constantemente el 
tema de la justicia divina en contra de la opresión, de la 
esclavitud, y de la injusticia de los ricos y poderosos. Aun la 
historia de la creación en Génesis, muestra la justicia divina en 
todos sus aspectos. Dios crea al hombre y la mujer a su imagen 
y semejanza, y los hace guardianes responsables de la creación 
divina. Pero aun después de su pecado, Dios no abandona a sus 
criaturas, sino que constantemente vela por ellas. Más tarde, 
Jesús es enviado por Yavé a anunciar su Reino, y para que dé 
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vida, y vida en abundancia. Jesús demuestra un respeto y una 
responsabilidad por el cuerpo físico del ser humano. Y después 
el apóstol Pablo nos habla del cuerpo que es templo de Dios. Si 
el cuerpo es creación de Yavé, si es su templo, si Jesús vino a 
darnos vida en abundancia, entonces tenemos que concluir que 
el cuerpo humano es hechura divina, y que por lo tanto es 
sagrado y debe ser respetado. El cuerpo humano es el único y 
verdadero santuario, pues por su creación y por su razón de ser 
es "sanctus." 


Con esta nueva visión teológica, al ver que el cuerpo de 
nuestros hermanos y hermanas centroamericanos está siendo 
desangrado, perseguido y muerto, tenemos que responder al 
sufrimiento y al crujir de dientes del pueblo de Dios. La 
iglesia, cuerpo de Cristo, se abre para recibir a estos hermanos 
y hermanas que llegan hasta donde nosotros. 


El éxodo que la gente ha padecido los ha forzado muchas 
veces a abandonar todo lo que tenían, dejando atrás familias 
divididas, parientes torturados o muertos, madres, hermanas o 
esposas violadas. Su éxodo los trae cargados de dolor y 
sufrimiento. El dinero, lo poco con que salieron de su país, no 
alcanza ni para llegar a Ciudad de México. El chantaje 
monetario de la policía mexicana y la explotación y el abuso de 
los coyotes (personas que les cobran por ayudarles a pasar la 
frontera de los Estados Unidos) hacen que su llegada al 
Suroeste de los Estados Unidos sea una odisea. 


Grande es su penuria, y mayor su desolación cuando 
comprenden que el nuevo país no los quiere, que los persigue y 
los deporta a su país de origen. Esta deportación, en muchos 
casos, resulta en la muerte de las personas que al llegar a San 
Salvador son entregadas a la Policía Nacional para que cada 
uno de los regresados sea investigado. En una situación como 
ésta, el hecho de tener un familiar o amigo que haya sido, sea, 
o simpatice con la guerrilla o con algún sindicato, pone en 
peligro la vida del detenido. Por lo menos el 12% de los 
cuerpos de los regresados al Salvador aparece torturado y 
muerto en las calles o el El Playón. 


Aquí cabe una pregunta. En medio de todo este sufrimiento, 
de cuerpos de Dios arrestados y enviados por el Servicio de 
_ Inmigración de los Estados Unidos a ser torturados y muertos a 

su regreso al Savador. ¿Cómo debe responder y actuar el 
cristiano espiritual, es decir, el cristiano que responde al 
Espíritu de Dios en humildad y en su justicia? - 
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Pero veamos antes la cuestión de si estos centroamericanos 
son refugiados políticos o aventureros económicos. El Salvador 
y Guatemala son los países de la América Latina que tienen 
más refugiados, a causa de la guerra civil. 


En 1979 vivían en los Estados Unidos 50,000 salvadoreños. 
En 1985, solamente en el condado de Los Angeles, hay entre 
350,000 y 400,000 salvadoreños, y entre 100,000 y 125,000 
guatemaltecos. Aparte de Los Angeles, hay centroamericanos 
en todas las principales ciudades de los Estados Unidos. 


Este tremendo incremento de salvadoreños y guatemaltecos 
en las ciudades de los Estados Unidos en solo seis años es un 
índice innegable de la trágica situación en que se encuentra la 
población de esos países. Nadie abandona su hogar, su 
seguridad, para emprender un viaje sin esperanza, sin saber 
dónde llegará, a un país extraño tanto en el habla como en las 
costumbres. 


El aducir que estos refugiados vienen por razones económi- 
cas, es decir, buscando trabajo para mejorar sus vidas, no es 
solo una mentira ruin; es negar la realidad de la situación que 
existe y ha existido en América Latina —situación que en esos 
dos países ha rebasado la copa. Como toda América Latina, los 
salvadoreños y guatemaltecos han sido drenados de su sangre 
por economías refugiadas, es decir, por empresas económicas 
de otros países que han abusado y explotado esos pueblos, 
creando sistemas opresivos para poder mantener sus posiciones 
privilegiadas a costas de un pueblo enajenado que busca su 
liberación. Todo lo cual nos recuerda el pasaje del profeta: 


Pobres de ustedes que meditan la injusticia, que toda la 
noche traman el mal, y al amanecer lo ejecutan, cuando 
está a su alcance. Si les gustan campos, se los roban; o unas 
casas, se las toman. Se apoderan de la casa y de su dueño, 
de un hombre y de su propiedad ... Cuando llegue aquel día, 
otros se burlarán de ustedes y les cantarán la canción: 
"Hemos sido saqueados; ya no tengo tierras en mi propio 
país. ¿Quién echará al opresor que se adueñó de mis 
campos? Cuando se reúna la Asamblea de Yavé, no habrá 
nadie para reservarles una cuadra de tierra" (Miqueas 2:1- 


5). 


La América Latina ha sido la cornucopia que enriqueció 
económicamente a las viejas y cansadas naciones del Atlántico 
del Norte. Las civilizaciones maya, inca y azteca entre muchas 
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otras dieron su sangre, su vida y su cultura para enriquecer a 
las naciones europeas, que en esta forma crearon el capital de 
explotacién que a la postre se ha convertido en el imperialismo 
causante del sufrimiento y la muerte de los pueblos de 
América Latina. 


Los pobres de Centro y Sudamérica son refugiados econó- 
micos en sus propios países. Tal es la triste realidad de las 
economías nacionales, controladas por la banca internacional. 
Una vez más, las palabras de Miqueas se hacen realidad: 

Yo les diré: ... ¿No deberían conocer lo que es justo? ¿Por 

qué, pues, odian el bien y hacen el mal? Ustedes decueran 

vivos a los de mi pueblo y les arrancan la carne de sus 
huesos. Se comen la carne de mi pueblo y parten sus huesos 

y los echan a la olla (Miqueas 3:1-3). 


Los monopolios creados por las empresas transnacionales, 
en su mayoría estadounidenses, destruyen la pequeña y 
naciente industria nacional. Los sindicatos son golpeados por 
leyes nacionales a petición de estas corporaciones extranjeras 
y el sueldo o poder de adqusición de los trabajadores decae 
constantemente, mientras las ganancias y la huida de las 
ganancias hacia los países explotadores crean una miseria más 
profunda y dolorosa en nuestros pueblos. 


El subdesarrollo de nuestros pueblos es el resultado del 
desarrollo de los paises ricos. Somos una economía dependien- 
te, porque eso es lo que nos han hecho. Como dice Miguel de 
Castilla Urbina en su libro "Para estudiar el subdesarrollo" (San 
José, Editorial Universitaria de Centro América, 1983) "Somos 
la caricatura (de los países imperialistas) y su justificación. 
Somos su decisión. Somos el reflejo de su expansión monopolis- 
ta; según él quiera nos llamaremos Juan o María; ... él decidirá 
el número de fábricas o haciendas, quintales de azúcar, 
racimos de bananos, niños que se mueren antes de un año, 
alfabetizados; según su conveniencia produciremos petróleo, 
cobre, algodón, café, estaño o sangre humana; según él quiera 
y sea bueno para sus intereses, en nuestros países habrá 8 6 69 
bancos. Nos ha programado, bailaremos al son que nos toque, 
'su voluntad es ley' para nosotros. Somos los sin nombre. Ni 
colonias, ni Estados Asociados: innombrados." 


Decir que los salvadorefios, guatemaltecos o cualquiera 

- otro latinoamericano son "refugiados económicos" es negar y 

ocultar descaradamente la realidad del pueblo latinoamericano 
al pueblo de los Estados Unidos. 
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La justicia es la creación total, realizada por Yavé, que 
comprende el poder correlativo de todo lo que existe en el 
universo (incluyendo al ser humano), en paz y armonía. 
También la justicia es la bendición de la gracia, la fuerza y el 
poder de vida en su totalidad de acuerdo al orden creativo de 
Yavé. 


Si aceptamos este concepto, no solamente es necesario, 
sino que es responsabilidad ineludible de la iglesia, como 
cuerpo de Cristo, confrontar cualquiera y todas las estructuras 
que causen opresión, destruyendo la paz y armonía, y donde la 
fuerza y el poder de la vida total sean negados. 


El no tomar esta posición es pecar contra Yavé y su 
creación. El no abrirse y recibir, ahora, a los refugiados de El 
Salvador y Guatemala es no querer obrar dentro de la justicia y 
del "shalom" divinos. 


Así habla Yavé, Dios de Israel: ... Más bien mejoren su 
proceder y sus obras y hagan justicia a todos. Dejen de 
oprimir al extranjero, al huérfano y a la viuda. No manchen 
este lugar con sangre de gente asesinada. (Jeremías 7:5 6) 


El extranjero, el huérfano y la viuda denotan las personas 
más explotadas, las más vulnerables y las más débiles dela 
sociedad judaica. Para ellos es que se reclama justicia y 
defensa de la opresión sistematizada. 


El rechazo por parte del gobierno de los Estados Unidos a 
los refugiados de Centroamérica es injusticia. Es una expresión 
de la dominación del humano por el humano. Es el resultado de 
la religión del Baal. Es la alienación y el rachazo al Dios de 
vida. Dal 


El mandato divino que la iglesia, el cuerpo de Cristo, tiene 
es buscar la Justicia en su caminar hacia el Reino de Yavé. La 
rectitud será su guía. La humildad ante Dios y su voluntad será 
su defensa. Y la vivencia que Yavé nos provee será el pozo del 
cual tendremos que beber para saciar y refrescar el espíritu 
que nuestro Dios nos da para honra de su nombre y Rone el 
servicio de su creación y de su justicia. : 
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Summary 


In this article, continuation of another by the same author 
published in the last issue, we are told that it is necessary to 
see the connection between God's justice and the ministry of 
Sanctuary, and between international economic policies and 
the civil unrest that produces these refugees in the first place. 
Therefore, to speak of "economic refugees" in opposition to 
"political refugees" is a fallacy and a lie. It is economic 
conditions created by the international economic disorder that 
have produced oppresion, civil war, and the influx of refugees 
from Central America. All this is also closely related to the 
message of justice of the Hebrew prophets, and to the mission 


of the church as the body of Christ. 
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Liberation, Praxis, and Psychotherapy 
Don Chinula 


Within the last fifteen years liberation theologies have 
surfaced as full-fledged attempts to recast the central 
affirmations of the Christian faith around the oppression- 
liberation axis. In the United States, Black theology is a type 
of liberation theology which is vigorously challenging the 
hegemony of the so-called classical theological tradition in its 
West European and North American traditions. A similar claim 
may also be made by and for feminist theology, Hispanic- 
American and Asian-American theologies. 


Despite their apparent diversity, four common themes 
unify these theologies of liberation: (1) their challenge of the 
scandal of Euro-American theological claim to universality and 
finality; (2) feminist theology excepted, their claim to "Third- 
Worldness,' meaning a re-reading of Scriptures and Church 
doctrine from the perspective of a liberating gospel amidst the 
struggle for redemption and emancipation by the oppressed 
peoples in Christian communities of Latin America, Asia, 
Africa, and racial and ethnic minorities in the United States; 
(3) a doing of theology with an honest admission that the 
theological task at hand is contextual, parochial and histori- 
cally conditioned, no matter how it might pretend to be 
otherwise; and (4) their emphasis on praxis as the verifier of 
theological integrity. 


In this paper the focus is on the last of these items —praxis. 
Our task is to trace its historical origins, explicate its 
doctrinal meaning, evaluate its unique contribution to the 
theological enterprise, and finally assess its relevance and 
applicability to new approaches to the counseling and 
psychotherapy of racial-ethnic minorities and other oppres- 
sed groups. 


Praxis defined and explicated 


Praxis, though now a key doctrine of liberation theology, is 
not necessarily a theological term. Its dictionary definition is 
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simply "practical... application of TES; accepted al ae 
practice; custom." Its noun, "praxiology, 1s simply "the stu ¥ 
of human action and conduct." A search through traditiona 
theological dictionaries will fail to yield a theological defini- 
tion of this term. 

Furthermore, examined socio-religious literature suggests 
that the first person to have popularized the term "praxis" may 
not be a religionist or theologian, but a Marxist-humanist, 
Paulo Freire, in his book Pedagogy of the Oppressed. This is 
not a monograph on theology or religion, but one on education 
and sociology. The intrepid theologian, Gustavo Gutiérrez, who 
did more than any other theologian to popularize this term and 
make it into a household word among liberation theologians, 
seems to have appropriated it from Freire. 


As employed by Paulo Freire, "praxis" is "reflection and 
action upon the world in order to change it" (p. 36). Freire 
makes two important points about praxis. One is that in order 
for praxis to be liberating, reflection and action must always 
go together. Action without reflection becomes activism, and 
reflection without action becomes verbalism, or idle chatter 
(p. 75). Thus, in order for praxis to be effective, the oppressed 
must always be acting on their reflections and reflecting on 
their actions. They must "confront reality critically, simul- 
taneously objectifying and acting upon that reality" (p. 37). 
This is Freire's notion of consciousness-raising or "conscienti- 
zation." 


The second point Freire makes is that praxis must take 
place as a joint venture between the oppressed and their 
leaders. The leaders must not take upon themselves the 
responsibility of thinking and acting for the oppressed. They 
must not succumb to Missianism. Since only the oppressed can 
liberate the oppressed, the leaders must work in a dialogical 
relationship with the people. "In this sense," says Freire, "the 
praxis is the new raison d'etre of the oppressed; and the 
revolution, which inaugurates the historical moment of this 
raison d'etre, is not viable apart from their concomitant 
involvement" (p. 53). 


Theological application of praxis 


Gustavo Gutiérrez appropriated this education-sociological 
analysis into theological analysis and made it into a fundamen- 
tal paradigm of liberation theology. In doing so, he made 
theology, which is a critical reflection on the nature of God, 
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become more critical inasmuch as it is now done out of a 
shared experience of oppression and verifies itself (does the 
truth) by the "practice of that commitment (to abolish 
injustice and to build a new society), by active, effective 
participation in the struggle which the exploited classes have 
undertaken against their oppressors" (A Theology of Liberation, 
p. 307). 


Viewed in this light, theological praxis is "God-talk" which 
verifies itself (becomes true) in action. It is the critical 
reflection upon God's actions and activity in historical context 
as long as that reflection remains faithful and truthful to the 
experiences of those in whose behalf the particular reflection 
is done. 


Some consequences of application 


Several important consequences flow from this praxiologi- 
cal view of the theological task. The first one is that praxis is 
a method of doing theology, and a different one at that, from 
the "classical-traditional" method, in that it locates the 
sources for doing theology within the community of its 
recipients, not outside of it, and uses as its norm the 
experiences of the recipient community. These sources are the 
people's economic, social, political, and cultural world as 
informed by their historical experience. In this way, theologi- 
cal integrity or truth is verified by the extent to which it is 
consistent with the historical experience of the recipient 
community and the actions of those who do theology. This view 
of theology as truth in action is a familiar biblical notion. 
Jeremiah 22:13-16 is a bold ea Ra namely, that to know 
God is to do justice. — 


The second consequence of theological praxis is that it 
removes the theological task from the cloistered or ivory 
towered halls of academe and locates it among the people 
where it most properly belongs. In order to thrive, a theology 
must be imbued and abide in the laity in whose behalf it 
purports to speak, and whose existential predicament it claims 
to articulate. 

Theological praxis also means that the doers of See 
intentionally seek out from the subject community theological 
perspectives both as a way of verifying what they are doing 
theologically and as a continuing process of "conscientization." 
More specifically, theological praxis means that even "profes- 
sional" theologians undertake interests other than those 
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strictly theological, but be part of organizations, movements 
and institutions whose main objective is personal and social 
transformation. What theological praxis suggests is the 
difference between theological perspectives conceived in 
scholarly privacy and those hammered out, in no less scholarly 


fashion, with those who, in the struggle against oppression, 
encounter Jesus as the liberator who invites them to fight to 
regain their freedom. The correctness of doing theology in 
this fashion is that it allows for a dialectical process wherein 
the "professionals" benefit from the hermeneutic advantage of 
the masses at the same time that the masses continue to be 
"conscientized." In this fashion, the whole community trans- 
forms itself, and the theological output is credited, not to the 
theologians, but to the struggling people among whom the 
theologians move, live, and work. 


The fourth consequence of theological praxis is that it 
refocuses the theological enterprise from a preoccupation with 
the nature of God to God's activity in the community of the 
faithful. This means that theology becomes not a critical 
reflection on the nature of God, but on what God is doing, has 
done and will do with God's people and their most urgent 
concerns. Thus, to the extent that God's nature is made 
manifest in the lives of God's people it can only be through 
God's actions in their behalf or activity amongst them. In this 
sense the doctrine of praxis sharpens the difference between 
"classical" theology which deals with truth understood in terms 
of changelessness and universality, and liberation theology 
which deals with history, divine and human, for the redemption 
of God's creation and, as such, both changing and changeable. 


The fifth consequence which this doctrine unleashes is, for 
me, more far-reaching, namely: that in the praxis itself is 
embedded a new or different kind of theology. While it would 
be apt to call this new theology "liberation theology," it would 
be more correct to term it a "liberated theology." I am 
suggesting here that the theological method of interpreting 
theology for the sake of its transformation is itself a theology. 
It is the theology of a changing and changeful God and 
humanity. It is a way of trying to understand God through the 

_ spiral process of action and theory (reflection) which leads in 
successive stages to revised action in the light of revised 
theory, and to revised theory in the light of revised action. 
This process liberates theology from staticism and sterility. It 
also and appropriately contextualizes theology while, at the 
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same time, forcing it to engage in a process of self-criticism. 
It is my argument here that this process liberates theology 
and, through that liberation of theology, also those who engage 
in the theological task itself, i.e. the entire community. The 
end result is a liberated theology and a liberated humanity 
which is forever growing in the knowledge of self and God by a 
continual reflection on God's actions in their lives and being 
continually self-critical in this reflection. This is regenerative 
or recrescent God-consciousness. 


This way of looking at theology removes the theological 
enterprise from the search for truths —orthodoxy— which have 
been established once and for all, and away from presumed 
orthodoxical analytical tools of phenomenology and cognition. 
It further suggests that, perhaps, instead of talking about doing 
theology, we could benefit from talking about doing "theo- 
praxis" or "theopraxology" which would be a critical reflection 
on God's activity in human history in its particularities for the 
sake of their transformation. 


Not only does this approach to "God-talk" question the 
fatuous assertion of traditional theology that one can compre- 
hend the nature of God through speculative reason, or 
explicate faith rationally; it accents two things which "clas- 
sical-traditional" theology has failed to accent, namely: (1) 
that we know only in part and within the context of our 
particularity, and see through a glass darkly; and (2) that the 
divine-human encounter leads not so much to an understanding 
of the deity as of the human in relation to the deity and to 
other humans. For the deity cannot exhaustively be under- 
stood. (It would require a deity with the attributes of the deity 
under scrutiny to understand exhaustively the deity in question 
—a rather impossible prescription.) 


This prescriptive impossibility, informed by the doctrine of 
praxis, should lead us to view theology as a people's under- 
standing of how God has spoken to their human situation in the 
past, is doing so in the present, and will do so in the future. 
How this self-understanding is achieved is both an anthropolo- 
gical and a theo-praxiological question. God reveals God-self 
to a people in their anthropological setting. It is, however, a 
theo-praxiological question in the sense that self-under- 
standing is achieved from encountering the deity and re- 
flecting on that encounter in a never-ending spiral of action 
- and reflection. : 
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Application to the counseling and psychotherapy of minorities 


The self-critical and self-transformational dimensions of 
praxis have far-reaching implications for ethnic psychothera- 
py. Closely allied with these two parameters is Freire's notion 
of "conscientization" or "consciousness-raising." 


The question which engages us in this phase of our 
discussion is: Are traditional approaches to psychotherapy 
adequate and effective for counseling individuals whose psy- 
chopathology or sociopathology is, in large measure, a result of 
the oppressive forces of society in addition to anxiety 
associated with the ordinary business of everyday living? The 
answer can only be in the negative. 


Sigmund Freud is the acknowledged and undisputed pa- 
triarch of the psychoanalytic school of psychotherapy. Ac- 
cording to this school, wellness is the ability of the human 
organism in early childhood to resolve successfully the first 
four of five psychosexual stages of development —oral, anal, 
phallic, latency, and genital— thereby enabling the person to 
adjust to the society of which he or she is a member. 


Illness or psychotherapy is the failure to successfully 
resolve these stages resulting in blocked development known in 
Freudianism as "fixation." Parents may contribute to or induce 
fixation by indulging the child unduly or inconsistetly. 


Whereas Freud's theory of psychotherapy is regarded as the 
conflict model, Carl Rogers' belongs to the so-called fulfill- 
ment model. The word "congruence" expresses Rogers' view of 
human psychological health or wellness. According to Rogers, 
one is congruent or well when one's potential self is fully 
actualized or fulfilled. 


The self is actualized when the person receives "uncondi- 
tional positive regard" or full acceptance from significant 
others, and especially from society at large. Unconditional 
positive regard means that these people value and ae one 
as a person and, therefore, support and accept one's behavior 
even if it is something with which they disagree. This enables 
the human being to become a fully functioning personality, 
thus achieving wellness or congruity. 


Psychopathology or incongruity results from failure by the 
indifidual to enjoy full acceptance or when one's potential self 
is arbitrarily truncated by forces external 29, oneself. 
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Freudian and Rogerian theories of psychotherapy typify 
two major streams of thought. Freudianism typifies "classical- 
traditional" models of psychotherapy characteristic of psycho- 
analytic techniques. Rogerianism typifies the modern growth 
therapies characterized by human potentializing techniques. In 
fact, the Rogerian therapeutic model, and others which follow 
it, sprang from dissatisfaction with Freudianism and the 
analytical schoo! loyal to it. 


It is the contention of this paper that both representative 
models are deficient or inadequate for counseling individuals 
from oppressed communities. 


Problems in each theory 


The major weakness of both Freudian and Rogerian 
psychotherapeutic regimes is that they lack the praxis elan. 


The hyper-individualistic, biological reductionism of 
Freud's therapeutic model reduced human development essen- 
tially to the intrapsychic evolving of the id, ego, and superego. 
He grossly underestimated or overlooked the powerful in- 
fluence of interpersonal relationships or group dynamics in all 
human growth. His individualism caused Freud to misunder- 
stand the relation between the individual and society and how 
the latter can truncate personality growth and cause pathol- 
ogy. A praxis-oriented therapeutic approach would seek to 
empower the individual to experience growth in inner freedom 
so that behavior can become more intentional instead of 
instinctive. A praxis-oriented approach would also aid the 
individual to become more self-causing, more free to 
rearrange constructively the unchangeable givens of one's life. 


In the language of praxis, pathology is domesticating. To 
insure that the client does not remain prey to it, the 
therapeutist must help the client emerge from it and turn upon 
it. This can be done only by means of the praxis, i.e., by 
developing and objectivistic perception of pathology, re- 
flecting and acting upon it so as to transform oneself. Only by 
transforming oneself can one transform oppressive forces. 
However, self and systemic transformation are dialogical, not 
mutually exclusive. 

Our critique of the shortcomings of the intrapsychic, 
psychoanalytic Freudian therapeutic model, especially as it 
fails to deal adequately with socio-economic causes of illness, 
applies to the Rogerian growth-oriented model as well in that 
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it does not adequately emphasize the fact that every personal 
problem is rooted in and fed by its social context. In doing SO, 
Rogers underrates the wholesale diminishing of potentialities 
caused by institutional-societal oppression or the therapeutic 
necessity of empowering persons to work together to eradicate 
systemic growth oppression through social-political action. 


For example, Rogerian growth-oriented therapy aims at 
producing a "fully conditioned person." This is an individual 
who has received unconditional positive regard. Clearly while 
this is rare enough in human communities, it is almost unheard 
of in the oppressed communities, especially racial-ethnic 
communities. For not only does a deep-seated, self-hate 
syndrome on the part of the oppressed prevent positive self- 
images from developing, but also the attitudes and institutions 
of the larger society constantly mete out unconditional 
negative regard. Under these circumstances, the Rogerian 
model cannot be effective with a racial-ethnic client who 
faces and deals with a hostile environment immediately after 
experiencing a congruent, genuine and accepting therapist. 
This suggests that privatistic, counselor-client psychotherapy, 
whether Freudian or Rogerian, cannot be effective for victims 
of oppression unless it includes a praxiological quality that 
empowers these persons to overcome feelings of powerlessness 
and low self-worth present in their situation-in-life in addition 
to their need for therapeutic help. A praxis model of 
psychotherapy would seek to transform the oppressive environ- 
ment which causes or contributes to pathology. 


Conclusion 


We have seen that praxis is a doctrine primarily of 
liberation theology which, at a minimum, suggests a different 
method of doing theology from that of the "classical- 
traditional" approach. This method is that of so contextual- 
izing both the task and methodology that both the doing and 
the verification of theology are the effort of a total 
community engaged in self-transformation. We have also seen 
that imbedded in this self-transformational elan is a theologi- 
cal perspective whose content is continual reflection and 
action on a community's self-understanding derived from God's 
actions or activity in its midst, with God very much at the 
center of the maelstrom. We have named this theological 
perspective, theo-praxiology. 
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We have then sought to apply this praxiological perspective 
to traditional therapies as they relate to oppressed groups, 
particularly racial-ethnic communities. Our investigation of 
the representative schools of traditional psychotherapies 
yielded glaring flaws and shortcomings. We have concluded 
that psychotherapeutic approaches, informed by a praxiologi- 
cal perspective, might best serve the therapeutic needs of 
Clients from the oppressed communities by empowering them 
to act upon and transform oppressive systems, structures and 
instrumentalities which cause or contribute to their pathology. 


We want to undergird this conclusion by suggesting a 
praxiological perspective to psychotherapy or self-transcen- 
dence, and of viewing mental health not as a privatistic, 
intrapsychic problem, but as rooted in the systems and 
structures of society itself where God and humans encounter 
each other. Just as we named our reflection on God's integral 
presence and involvement in the self-transformational quest of 
God's people "theo-praxiology," likewise we name its psycho- 
therapeutic counterpart, "theo therapy." By this we mean a 
way of doing therapy which adequately takes into considera- 
tion the necessity to empower persons, especially members of 
the oppressed groups, to transform their oppressive environs in 
order to achieve wellness, and doing so with faith in the 
liberating message of the gospel and a consciousness of the 
will and power of the living God. 


Resumen 


El autor comienza discutiendo la importancia que tiene la 
praxis en todos los sistemas liberacionistas. Pasa luego a 
mostrar que esto lleva tanto a un nuevo modo de reflexionar 
como a un nuevo contenido en ese proceso. Empero el ensayo 
se centra en el modo en que la centralidad de la praxis ha de 
servir para criticar los modelos tradicionales de la sicoterapia 
(tanto los que siguen a Freud como los que se basan en las 
ideas de Rogers). En contraste, el autor sugiere que la praxis 
ha de ser parte integrante de la sicoterapia de los grupos 
oprimidos, y que esto se opone tanto a los principios freudianos 
y rogerianos como al individualismo y el acento en la 
interioridad que han caracterizado tanto de la sicoterapia 
moderna. 
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